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Introduction
On 02 Spinoza to heart, nor his thinking seriously (Walker 1985) . On the other hand, through a
Deleuzian invigoration of his work, Spinoza is the catalyst for both a recalibration of ethics that eschews conflation with morality, and a rematerializing of 'affirmation' in philosophy and politics (Deleuze 1988 and 1990) . In Geography, Spinoza has figured prominently in a restaging of affect and a concomitant experimentation, in thinking and fieldwork, into the generative capacities of bodies as micropolitical spaces of encounter (see, for example, McCormack 2007; Dawney 2013) . Similarly, Spinoza's understated philosophy has also propagated thought-experiments into de-centring political imaginaries, thereby offering conceptual grounds upon which to establish post-humanism as a field of scholarship, matter and experience (Ruddick 2008 (Ruddick , 2010 (Ruddick , 2012 . It is on this promulgation of a post-humanist ethos that I wish to expand upon the Spinozist examination of sumak kawsay and Buen Vivir.
It is not, and cannot be, a singular reading of a singular Spinoza. Such conceptual policing would negate the generosity of Spinoza's thinking. Exegesis, too, would also be misguided given the volume of Spinoza's work. Noting the many varied readings of this renegade philosopher (Balibar 1989), I acknowledge that 'Spinoza' is not so much the spectre of an individual, nor the writings of a historical figure as much as 'it' is an on-going, collective and sometimes contradictory project of philosophy and politics.
Specifically, the paper will centre on Spinoza's formulation of 'inadequate ideas'. In so doing, I argue that an idea's vitality lies in its expressive, not representative content, thereby eliding specious political judgments in which ideas are held in an intellectual tribunal adjudicating on the basis of categorical 'success' and 'failure'. In relation to Andean sumak kawsay on the one hand, and the recapitulation of a nature-society dualism on the other hand. In addressing the risks of invoking European philosophy in an Andean context, the paper argues that Spinoza's treatise on inadequate ideas nonetheless helps overcome the moral economy of political judgments. As such, rather than close down the debate on sumak kawsay, the turn to Spinoza helps unpick the infantilising discourse surrounding Ecuadorian politics. In keeping with Spinoza's interest in affects, the paper concludes by considering a particularly problematic affect: hope. To that end, in the tumult of Ecuadorian politics, the paper speculates on the nature of hope offered by the country's experiment in living well.
Sumak kawsay: interrogating the good life
"Good living cannot be improvised, it must be planned" (SENPLADES 2013: 13) . 350) remarks, Pachamama, "composes a culture-nature entity that, more complex than it seems at first sight, may belong to more than one and less than two worlds". These natures and cultures do not automatically assume correspondence to any other societal assemblage, It is a deliberately diffident term; one that acknowledges the need to be analytically circumspect when dealing with notions that imply definitive breaks in time and space.
Such diffidence in assigning 'paradigmatic categories' to novel ideas is important. To frame Buen Vivir and sumak kawsay in either neoliberal or post-neoliberal terms would be to subject them to an epistemological tribunal that elides the ontological 'additive' that the concepts can offer. To précis a complex account, Alonso González and Macías Vázquez (2015) contend that the debate concerning Buen Vivir and sumak kawsay is pre-occupied with the concepts' representational framing and thus with their legible essence. In part they attribute this epistemological predilection to the lack of fieldwork and pragmatic experimentation undertaken in respect of sumak kawsay. They also note that 'Buen Vivir' in its official co-option, is quite different to 'sumak kawsay' in the manner in which it works in indigenous communities. This focus on epistemology, they conclude, "leads to the proliferation of critical discourses that oppose the regime's moral discourse with other sorts of moral There is, in short, a paucity of accounts that provide colour to the pragmatics and mundanities of living well in Ecuador. There is little space, it seems, for ontology, despite sumak kawsay's explicit disavowal of nature-culture dualisms, to reject a Cartesian binary exported with colonial zeal by Christopher Columbus (Acosta, 2015). To both confront this dualism, and to offer a novel theorisation of sumak kawsay, the paper now turns to the Spinoza and his formulation of adequate, and inadequate, ideas.
An inadequate idea?
In the context of Ecuador's sumak kawsay, Spinoza can be harnessed immanently in a twofold manner. One, in respect of Spinoza's metaphysics, and two, in respect of Spinoza's meditation on 'ideas', specifically concerning their 'adequacy' or 'inadequacy'. The latter requires an examination of the nature of an idea itself, which in turn provides the basis for a political assessment of sumak kawsay that is not reliant on tropes or metrics from politicaleconomy. Given contemporary debates on decolonising academia, and noting specifically, Adequate ideas, then, are those that are understood to follow from God, uninterrupted by the thinking processes of finite beings (such as humans). McAllister (2014: 119) proposes that the two types of idea could be, "characterised by the manner in which they grasp their objects. Adequate ideas conceive of their objects as following from God. Inadequate ideas conceive of their objects as affecting the body at a time and place". Boundas (qtd in Parr 2010: 267) adds that inadequate ideas are ones, "whose cause is not in our own power to understand", and ones in which the mind acts passively (as opposed to actively in respect of adequate ideas). To my understanding, inadequacy is fomented in moments and spaces of interruption. That is to say, adequacy is interrupted by interferences either from experience, or from imagination. Experience and imagination, as it were, obstruct the potential adequacy of ideas. Woodward (2014: 21/23), likewise, traces an inadequate idea as "a mode of embodied not-knowing… a misapprehension of a set of affects and their causes". Given that bodies are subject to experience and misapprehension it is inevitable, for Spinoza, that humans are predisposed to knowing only of inadequate ideas. Deleuze (1988: 19) clarifies, "in short, the conditions under which we know things and are conscious of ourselves condemn us to have only inadequate ideas, ideas that are confused and mutilated, effects separated from their real causes".
On this reading of Spinoza, assessing the (in)adequacy of Buen Vivir and sumak kawsay seems futile, insofar as their geneses in collective thought, experience, political bargaining and duration renders them inadequate. Similarly, whilst the syncretic Roman
Catholic status of Ecuador (Gade 1999) does proffer God as a relevant 'actor' in terms of the background idea of sumak kawsay, its cause is not known adequately as deriving from God.
What, then, is the purpose of assessing a contemporary political programme against Spinozist propositions? In response, one needs to move beyond an instrumental reading of Spinoza in which the role of affect is overlooked. Importantly, it is the affective lives of ideas which enable their flourishing or diminishment. In this regard Deleuze (1988: 76) suggests, "an idea, whether adequate or inadequate, is always followed by feelings-affects (affectus) that result from it as from their cause". In the case of the adequate idea, the subsequent affect is one of action, as compared to the subsequent affect of an inadequate idea, which is one of passion. Spinoza finds a singular beauty in the active mind knowing its cause and action
adequately. Yet as Montag (1989) elucidates, despite his rationalist love of God, Spinoza was not one to patronise or satirise passion as a mode of knowing, being and existing. It is on this matter of passion and affect upon which one could propagate and sustain the ethos of an idea such as sumak kawsay without holding it to transcendental judgments. That an idea is inadequate, in Spinozist terms, does not necessarily make it inadequate in everyday registers of judgment. Indeed, Spinoza (2002: 321) shows little tolerance for moralistic appellations;
"as for the terms 'good' and 'bad', they likewise indicate nothing positive in things considered in themselves, and are nothing but modes of thinking, or notions which we form from comparing things with one another". By extension, apportioning success or failure to an experimental way of living and governing, as through sumak kawsay, similarly tells us nothing about the composition and potential of such ideas in of themselves.
On this point, Gudynas (2013) commends sumak kawsay and Buen Vivir not so much for the macro-political challenge it presents to capitalism, but for the tentative nature of the idea itself, namely that it is always in composition. It is mutable, radically uncertain, precarious; in short, ontologically instable. Indeed, all ideas are prone to such instability, but in this case, sumak kawsay is both deliberately designed and allowed to flourish thus. Sumak kawsay invites its own inadequacy, that is, it welcomes interruptions and disruptions to how it is written, performed and understood. That might be read, pessimistically, as sumak kawsay lacking in political guarantees. Or instead it could be understood as one not lending itself to formal measurements which inhibit its potential, such as aforementioned equivalences made with neoliberalism, not-quite-neoliberalism or post-neoliberalism. is to argue that ideas should be apprehended on the basis of their expressive rather than representative content.
In respect of Ecuador's sumak kawsay, its ethos is one of environmental protection, the revalorisation of ecological vibrancy, social justice, and a striving toward augmented human attunement toward the non-human. Yet, put indelicately, its 'rhetorical promise' seems blunted by aforementioned extractivist activities and attendant degradation. Judged from a register in which rhetoric is held account to a limited range of material politics, then indeed the idea of sumak kawsay can be adjudicated to have failed. From that judgment, one can extend the sorry tale to claim that, against all promise, sumak kawsay is not a substantive departure from neoliberalism. However, such pessimism is countered by two Spinozist critiques. Firstly, in Spinoza's metaphysics, whilst Sharp (2011) suggests it lays the foundations for a posthumanist ethics, the philosopher himself was no animal enthusiast or environmental conservationist. Spinoza (2002: 361) , as ever, is blunt on the issue; "And so whatever there is in nature apart from men, the principle of seeking our own advantage does not demand we preserve it. Instead, it teaches us to preserve or destroy it according to its use, or to adapt it to our use in any way whatever". Rafael Correa ( 
Conclusions
Political ideas such as Ecuador's sumak kawsay and Buen Vivir are risky, both in nature and in their circulation. as "inconstant pleasure, arising from the image of a thing future or past, of whose outcome we are in doubt". "Mingled with sorrow" (74), Spinoza holds hope in relational tension to fear; one cannot be evoked without the other. Even in hope, as on ideas, Spinoza refuses to enter into moral adjudication; "the emotions of hope and fear cannot be good in themselves" (345). In brief, one might conclude that there is hope for sumak kawsay insofar as it is speculative in its composition. This is opposed to a closing down of an idea based on transcendent registers that constrict space for doubt or speculation. Against Spinoza, I argue that one need not use the term 'hope' in this regard. 'Melancholy' instead could work, even if it does, according to Spinoza, diminish a body's affective capacity. However, melancholy retains a spectre of doubt that arguably offers a speculative and productive mode of critique, without lapsing into straightforward affirmation or cynicism. Melancholy is an affective disposition in which the utopian stretch of sumak kawsay can be extended without 'universalizing' indigeneity. The motive for turning to melancholy is unoriginal. That is to say, bluntly, given the ecological desperation of the late Holocene, societies need to intensify the experimental tenacity of ideas. Sumak kawsay, is arguably one such experimental venture, albeit one that is liable to inadequate comprehension and inadequate appropriation.
This does not automatically make it a 'good' or 'bad' idea. Such judgments are themselves inadequate. But it does make it something of a difficult idea, one that causes disruption to thought. Perhaps though, as Spinoza (2002: 382) opines, "all things excellent are as difficult as they are rare".
